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ART. XXV.—Notes on the Mahdbhdrata, with special reference
to Dahlmann's " Mahdbhdrata." 1 By M. WINTERNITZ,

Ph.D.

I.
IN his important "Contributions to the History of the
Mahabharata," 2 Dr. Biihler has proved that in Kumarila's
time, i.e. in the first half of the eighth century, there
existed a Mahabharata, attributed to the sage Vyasa, which
was not merely an epic poem, but was looked upon as
a Smrti, or sacred tradition; and that it contained not only the
Qanti and Anucasana Parvans, but also many other portions
found in our editions of the Mahabharata, which have been
repeatedly declared to be " late additions." Dr. Biihler
has further shown that inscriptions of about A.D. 500 quote
the Mahabharata as an authority on sacred law, and describe
it as a bulky work, containing 100,000 verses. And as we

1 Joseph Dahlmann, "Das Mahabharata als Epos und Eechtsbuch." (Berlin :
Verlag TOU Felix L. Dames, 1895. 8°.)

2 "Indian Studies." By G. Biihler and J. Kirste. No. I I . Contributions
to the History of the Mahabharata. (Sitzungsberichte der k. Akademie d.
Wiss. in "Wien, Phil.-hist. Classe, Bd. cxxvii, No. xii, 1892 )

J.B.A.8. 1897. 47
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714 NOTES ON THE MAHABHAEATA.

must allow some time, say a century or two, for the gradual
development of this sacred character, he concludes " that
the Mahabharata certainly was a Smrti or Dharmacastra
from A.D. 300, and that about A.D. 500 it certainly did not
differ essentially in size and in character from the present
text." Dr. Biihler adds that further researches "will in
all probability enable us to push back the lower limits,
which have been thus established provisionally, by four to
five centuries and perhaps even further."

This hint, thrown out by Dr. Biihler, has become fatal
to Mr. Dahlmann, who, in a book of over 300 pages,
undertakes to prove what Dr. Biihler only hinted—and
a good deal more. He takes the bull by the horns, and
boldly asserts that the Mahabharata not only existed as
a Smrti in the fifth century B.C., but was actually composed
at that time by one great poet—not unlikely a certain Yyasa
Krsna Dvaipayana—with the outspoken tendency of creating
a work which should be epos and law-book at the same time.

What Bopp declared to be the first principle of all
Mahabharata criticism, " that not all parts of the epos
are of the same age, that many parts are later additions,
while others may go back to a time far anterior to the
date of the composition or compilation of the poem"—
what has hitherto been held by almost every student of
the Mahabharata that (as Goldstucker expressed it) the
Mahabharata is "a collection of literary products belonging
to widely distant periods "—is, according to Mr. Dahlmann,
the TrpwTov yfrevSo'} of all researches relating to the
Mahabharata.

Mr. Dahlmann's first proposition is, that in the Maha-
bharata, as we know it, law and poetry are inseparably
connected; that the Smrti portions and the epic portions
form, as it were, a chemical combination, and are not merely
joined together mechanically ; that, in fact, dharma or law
forms the one uniting and dominating characteristic feature
of the epic element.

What are his arguments to prove such bold and startling
assertions ?
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NOTES ON THE MAHABHARATA. 715

The epic story, Mr. Dahlmann says, represents a struggle
between Right and Wrong, Dharma and Adharma, ending
with the final victory of the virtuous and the defeat of
the wicked party. Dharma or Right is represented by
Yudhisthira, the Dharmarajan, the son of Dharma, the
very embodiment of Dharma; while Duryodhana, the son
of Kali, the embodiment of wickedness, is the representative
of Adharma. Moreover, the great problem as to why the
pious should suffer and the wicked prosper forms not only
the subject of much discussion in the didactic portions,
but is also closely interwoven with the epic story. All this
sufficiently proves, according to Mr. Dahlmann, the essential
influence of the law on the epic and dramatic element of
our poem.

I confess, the weakness of this argument seems to me
even more startling than the assertion which it is meant
to prove. Surely, if this be enough to warrant the original
Smrti character of the Mahabharata, we shall find few works
of fiction in our libraries which might not as well be shelf-
marked as 'law-books.' In most of them (at any rate, in
those of the good old style) we shall find a virtuous hero
with a villain as his counterpart, heartrending sufferings
of the virtuous and most provoking prosperity of the
wicked, until the final glorious triumph of virtue over vice
—exactly as in the Mahabharata.

Yet Mr. Dahlmann (pp. 72-3) proceeds on the basis of
this argument to show that all the stories related in the
Mahabharata about marriages of heroes and heroines, etc.,
were only invented as illustrations of certain legal insti-
tutions, recorded in the Dharmacastras, and especially of
customs which (like marriage by capture) were no longer
in use at the time when these Qastras and the Mahabharata
itself were composed. Does it not seem more natural, and
more in harmony with historical principles, to assume what
Mr. Dahlmann warns us not to assume, that such stories
belong to a period when these ancient and barbarous customs,
which had become more or less extinct in the times of the
Dharmac,astras, were still practised ? Mr. Dahlmann knows
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716 NOTES ON THE MAHABHARATA.

very well that the heroes of the Mahabharata do not always
act according to the strict rules of the Dharma§astra. But
he tries to justify all such transgressions by referring us
(p. 13) to such passages as Manu, x, 105, where anything
and everything is declared to be lawful " in times of
distress" (dpadi). Or he tells us (p. 14) that, according
to the ancient Hindu code of morals, there was one kind of
morality for gods and E.sis and another for ordinary mortals.
In this way, of course, everything can be justified. But, as
the Dharmagastras were intended as guides of moral conduct
for ordinary mortals, what could have been the use of teaching
a ' divine' morality in a book intended to be a Dharmacastra ?
The authors of law-books, no doubt, refer to similar stories
as those related in the Mahabharata when they say that
" transgression of the law and violence are found amongst
the ancient sages, that they committed no sin on account
of their great holiness, but that men of later times following
them committed sin" (Apastamba, ii, 6, 13, 8 seqq. ;
Gautama, i, 3). It was necessary to introduce such rules
in the Dharmacastras, as they mention the ancient legends
of gods and Rsis among the sources of the law; just as
it was incumbent on Kumarila to try to reconcile the
immoral and unlawful acts committed by the heroes of
the Mahabharata with the Smrti character which it certainly
had at that time.

The Niyoga.

Mr. Dahlmann devotes a whole chapter (pp. 73-86) to
certain stories found in the Mahabharata which (according
to his theory) were only invented to illustrate the legal
institution of Niyoga. It is necessary to enter more fully
on a discussion of this peculiar institution, as represented
in the Dharmacastras on the one hand and in the Maha-
bharata on the other.

'' • l See Biihler, " Contributions," etc., p. 19 seqq.
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NOTES ON THE MAHABHARATA. 717

We begin with the Dharmacastras. Gautama (xviii, 4 seqq.;
xxviii, 22-3) teaches that a widow may bear a son to her
brother-in-law, after having obtained the permission of her
Gurus. Cohabitation must only take place in due season
(rtau). On failure of a brother-in-law another relative may
be appointed {pindagotrarsisambandhebhyo yonimatrad va).
But some declare that only the brother-in-law may be
appointed. She must not bear more than two sons. A
living husband also (if impotent) may have recourse to
Niyoga. A son begotten on a widow whose brother-in-
law lives, by another relative, is excluded from inheritance.
Vasistha (xvii, 56 seqq.) allows the Niyoga, subject to
certain restrictions as to the behaviour of the man entitled
to approach the widow. Who this man is, is not expressly
stated, but the parallel passages leave no doubt that the
brother-in-law is meant. Baudhayana (ii, 2, 4, 9-10)
also allows the Niyoga, subject to the usual conditions.
He only mentions the brother-in-law as entitled to raise
offspring in the widow. Aupajarjghani is quoted (Baudh.,
ii, 2, 3, 33-4) as an ancient authority opposed to the
practice of Niyoga. Apastamba (ii, 10, 27, 2 seqq.).
permits the Niyoga by giving the negative rule that
a husband shall not make over his wife to any one but
a ' gentilis.'1 But he adds that, on account of the weakness
of men's senses, the Niyoga is forbidden nowadays, for
there is no difference between the hand of a gentilis and
that of any stranger; and if the marriage vow be trans-
gressed both husband and wife go to hell. It is well known
that Manu also, after first permitting the Niyoga, with
certain restrictions — the brother-in-law or some other
Sapinda of the husband, when duly appointed, shall
silently approach the widow at night anointed with clarified
butter, and beget one son, by no means a second, while some
authorities allow a second son—condemns it in very strong

1 Compare the rules given by Vasistha (xvii, 77-80) concerning a woman
whose husband has gone abroad, and who has not heard of him for five years.
She is to act like a widow, that is to say, she must join some man related to
her husband. But as long as there is any member of the family, she shall on
no account go to a stranger.
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718 NOTES ON THE MAHABHARATA.

terms, as a practice only fit for beasts (ix, 58-68). Yet
he finds it necessary to discuss the law of inheritance as
relating to the Ksetraja, the son born by an appointed
widow (ix, 120-1, 145 seqq., 159, 162 seqq., 167, 190-1).
It should also be mentioned that, according to Manu, he who
dallies with a brother's widow, although she be appointed
by the law of Niyoga, is unworthy to be entertained
at a Qraddha (Hi, 160, 173). Brhaspati (xxiv, 12-14;
xxv, 33 seqq., 41), quoting the above passage of Manu,
strictly forbids the practice of Niyoga as being improper
in the Kali age. He even excludes the Ksetraja from any
share of the inheritance. Narada applies to a woman who,
" on failure of brothers-in-law, is delivered by her relations
to a Sapinda of the same caste," the term 'Punarbhu' or
' twice-married woman,' who is only one grade better than
a ' SvairinI' or ' wanton woman'; while he declares a widow
who rejects brothers-in-law or appointed Sapindas, and goes
to live with a stranger, to be a SvairinI. He considers,
however, Niyoga with the brother-in-law (when performed
according to strict rules "for the continuation of the lineage,
and not from amorous desire ") as quite respectable, provided
only that the birth of one son be considered as the sole
object of the Niyoga (see xii, 48, 50, 80-88; xiii, 14, 19,
23, 45: in Professor Jolly's "Minor Law Books," S.B.E.,
vol. xxxiii).

The only passage where there is any trace of Niyoga
being permitted not only with kinsmen, but also with
a Brahmana, occurs in Visnu, xv, 3, where we read:
niyuktdydm sapindenottamavarnena votpaditah ksetrajo dvitl-
yah, which Professor Jolly (in accordance with Nandapandita,
who says: uttamavarnena brahmanena votpaditah) translates:
" The second is the son begotten on a wife, viz., one
begotten by a kinsman allied by funeral oblations, or by
a member of the highest caste, on an appointed (wife or
widow)." I venture to suggest that this passage, even

1 See also G. Biihler, in S.B.E , vol. ii, pp. xx, xxi; vol. xxv, pp. xciv, cix;
J. Jolly, " Eecht und Sitte " (Biihler's " Grundriss," ii, 8), p. 70 seq.; and the
same, " Tagore Law Lectures," 1883, pp. 152-164.
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NOTES ON THE MAHABHARATA. 719

as it stands, admits of another translation, which is per-
haps more in accordance with the Sutra style. I believe,
the particle vd indicates that devarena must be understood
before sapindena, so that we should have to translate:
" One begotten (by a brother-in-law) or by a Sapinda of
the highest caste." There can be no doubt that a similar
interpretation is necessary in the case of Yajfiavalkya, ii,
128, where sagotrenetarena vd can only mean: " (by a
brother-in-law) or by another Sagotra." Or, if we follow
Vijnanecvara. who says itarendsapindena devarena vd, we
might translate : " (by a brother-in-law), or by a Sagotra,
or by another (relative)." In any case, itarena, 'by
another,' cannot mean ' by a Brahmana.'1 As to the
passage in Visnu, xi, 3, it must also be remembered that
the reading uttamavarnena vd is doubtful. Professor Jolly
gives uttamavarnena ca as the reading of four MSS., and
mentions a quotation of Jagannatha, who reads niyuktdydm
savarnena cotpdditah, " begotten by a man. of equal class
on a widow duly appointed." 2

Visnu only mentions the Niyoga when giving his list of
the twelve kinds of sons, without giving special rules for
the Niyoga.

Yajn'avalkya (i, 68—9) permits the Niyoga, subject to

1 Colebrooke, "Hindu Law of Inheritance" (Calcutta, 1810), translates
(pp. 301, 304-5) : " The son of the wife is one begotten on a wife by
a kinsman of her husband, or by some other relative." " A child, begotten by
another person, namely by a kinsman, or by a brother of the husband, is
a wife's son (Ksetraja)." He also quotes Vicvecvara from the Madana-Parijata
as saying: "A son begotten, under a formal authority, by a kinsman being of equal
class, or by another relative, is a wife's son." Stenzler translates : " Frauensohn
ist der mit der Frau durch einen naheren oder ferneren Verwandten ihrea Mannes
erzeugte." V. N. Mandlik: "Vyarahara Mayukha and Tajfiavalkya Smrti"
(Bombay, 1880), translates: "Ksetraja (the son of the wife) is one begotten
on a wife by a Sagotra (kinsman) of her husband or by another." By any
other man? E. Eber and W. A. Montriou, "Hindu Law and Judicature"
(1859), translate: " A son begotten by a relative [of the husband] or by
another [duty authorized]," which is a little better.

2 See Professor Jolly's note in S.B.E., vol. vii, p. 62. In his " Tagore Law
Lectures," 1883, p. 164, note 1, Professor Jolly says that the opinion regarding
the appointment of any member of the Brahman caste " appeared to be the
view of Vijfianeevara, and he also refers to Gautama, xviii, 6. But surely
yonimatrad va does not mean ' any Brahman.' In S.B.E., vol. vii, p. 312, he
rightly says that ' ' the term yonimatra is ambiguous, and may be referred to
' relatives on the mother's side as well."
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720 NOTES ON THE MAHABHAEATA.

the permission of the Gurus, with a brother-in-law or
a Sapinda, or a Sagotra {devarah . . . . sapindo vd
sagotro vd).1 He should cohabit with the widow only until
she is with child—if longer, lie becomes an outcast. In
i, 222, Yajnavalkya excludes the son of a widow from the
company at a Qraddha.

We see, then, that what the Smrtis teach, when referring
to the Niyoga is, first of all, the levirate in the proper sense
of the word.2 All the passages point to the brother-in-law
being authorized to raise offspring in the sonless widow.
On failure of a brother-in-law, some other near relative
{sapinda), or at least a member of the same gotra or
pravara, or even only of the same caste, may, according to
some authorities, be authorized. A few passages refer to
the Niyoga being practised during the lifetime of an
(impotent) husband. Only one very doubtful passage may
possibly imply that on failure of all relatives " any member
of the Brahman caste " was eligible for the Niyoga.

Now, what do we find in the Mahabharata? In all the
stories, which, according to Mr. Dahlmann, were only invented
to illustrate the institution of Niyoga of the Dharmacastras,
the greatest importance is attached to the appointment of
Brahmanas for the purpose of raising up offspring—the very
custom which is barely mentioned in the Dharmacastras—
while the real Niyoga, or the appointment of the brother
or another kinsman of the husband, is only alluded to.
While the Dharmacastras teach that the person to be
appointed should be, if not a kinsman, at least a member
of the same caste, it is in the Mahabharata regularly a
member of a different caste who is appointed to raise up
offspring to a member of the Ksatriya caste. The first story
(i, 103—6), it is true, begins in a way which might be said to

1 The words sagotrenetarena va (ii, 128) may be nothing else but a short
reference to this passage.

2 " It is quite probable that the practice of Niyoga was originally confined to
widows, like the well-known Hebrew custom of the levirate." " The supposition
that the levirate is the principal and original form of the Niyoga is favoured
by the general history of the family relations in India."—J. Jolly, " Tagore Law
Lectures," 1883, pp. 153-4. t
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NOTES ON THE MAHABHARATA. 721

be an illustration of the real Niyoga or levirate. But soon
we hear of ' another' ancient Ksatriya law, viz. the appoint-
ment of Brahmanas. The legend which makes Vyasa
a kind of brother-in-law of Vicitravirya's wives is clearly
an afterthought. Even Pandu himself quotes (i, 122, 23)
his own birth through Vyasa as an example of Niyoga by
means of a Brahmana, not as one performed by a brother-
in-law. For the rest, only the legal maxims quoted allude
to Niyoga proper, while the stories related only give
examples of the appointment of Brahmanas.

Vicitravlrya, Bhisma's younger brother, has died childless.
Their mother Satyavati, anxious for the continuation of the
lineage, addresses Bhlsma with coaxing words, praising
him as a pillar of righteousness, and tries to persuade him
to raise up offspring in Vicitravirya's wives. " Here are
the two wives of thy brother," she says, " the lovely
daughters of the king of Kaci, endowed with beauty and
youth, and desirous of sons, 0 son of Bharata. Raise up
offspring in them for the perpetuation of our race.
Appointed by me {man-niyogdt), 0 thou of mighty arms,
thou shalt do what is right in this emergency. Let thyself
be anointed king, and do thou rule the kingdom of the
Bharatas. Wed thou duly a wife, and let not thy ancestors
go to hell."

The words ddrdmg ca kuru dharmena seem to imply that
Satyavati expects Bhlsma to marry his brother's wives—
just as the Jewish law demanded that "her husband's
brother shall go in unto her, and take her to him to wife,
and perform the duty of an husband's brother unto her"
(Deut. xxv, 5 seqq.; cf. St. Matthew, xxii, 24)—while
the Smrtis only speak of temporary intercourse with the
brother's widow.

There are strong reasons to believe that this part of the
story (i, 103, 1-11), which refers to the oldest form of
Niyoga as a real levirate—an older form than that which
we know from the Smrtis—is a remnant of the story in
its oldest form, while the whole story which makes Vyasa
the father of Pandu belongs to a later date. Professor1
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722 KOTES ON THE MAHABHAEATA.

A. Holtzmann1 has pointed out that Bhisma is repeatedly
referred to as the grandfather of the Pandavas. He quotes
v, 31, 9—10, where Bhisma is said to have. saved the
race of Qantanu from extinction :

abhivadya ca vaktavyas tato 'smdkam pitdmahah \
bhavatd Qdntanor vamgo nimaynah punar uddhrtah ||
sa tvam kuru tatha tata svavaatena, pitdmaha |
yatha jlvanti te pautrah prltimantah parasparam ||

He also refers to the beautiful passage, vi, 107 (108),
90 seqq., where Arjuna says : " How shall I fight in battle
with my grandsire? . . . . When a child I used to
climb unto his lap, and I would say ' father, dear' to the
father of my father Pandu, and he would say to me, ' I am
not thy father, I am thy father's f a t h e r ' . . . . "

guruna kuruvrddhena krtaprajnena dhlmata |
pitdmahena samgrame katham yoddhasmi Madhava 11

yasyaham adhiruhyagkam balah kila gadagraja |
tatety avocam pitaram pituh Pdndor mahatmanah 11
naham tatas tava pitus tato' smi tava Bharata |
iti mam abravid balye yah sa vadhyah katham maya 11

And in vii, 197 (198), 40, Arjuna is said to have slain
his grandsire Bhisma:

pitdmaham rane hatva manyase dharmam atmanah |

These are, at any rate, very solid grounds for assuming,
as Professor Holtzmann does, that in the original poem
Bhisma actually married his brother's wife (or wives) and
became the father of Pandu. Mr. Dahlmann ought at
least to have tried to refute Professor Holtzmaun's argument,
but he does not even mention it.

An incongruity, slight in itself, is also worth mentioning

1 "Das Mahabharata," i, pp. 154-5 ; ii, pp. 172-3.
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NOTES ON THE MAHABHAEATA. 723

in this connection. In i, 103, 1-11, SatyavatI alone
addresses Bhlsma; while i, 103, 12, begins with the words:

tathocyamano matra sa suhrdbhic ca paramtapah |
" Thus addressed by his mother and his friends."

However, in the story as we have it, Bhlsma, although
fully acknowledging the legality of the course proposed by
his mother, declines to wed his brother's wives on account
of his vow of celibacy, which he could never break. His
mother, nevertheless, once more prevails upon him to
consider the ' apaddharma,' the law to be observed in times
of distress, and to prevent the line of his ancestors from
becoming extinct. Upon this Bhlsma says that a breach
of truth in a Ksatriya is against all law, but that there
is another course open by which the line of Qantanu may
be perpetuated, and then he proceeds to explain to her
what he calls " an eternal law of the Ksatriyas " (dharmam
ksatram sanatanam).

To explain this old-established Ksatriya usage he relates
two stories—

(1) When Rama had exterminated the Ksatriya race for
one and twenty times, and the world had become deprived
of Ksatriyas through' that great Rsi, the Ksatriya ladies
raised up offspring by means of Brahmanas learned in the
Veda; for it is declared in the Vedas that the son belongs
to the legal husband (panigrahasya tanaya iti vedesu
niccitam).

(2) After relating the filthy story of the birth of
Dlrghatamas, which probably was only invented to account
for his name, Bhlsma relates the curious story of Dlrgha-
tamas, his wife PradvesI, and his wicked sons, who, at the
command of their mother, tie the blind old man to a raft
and throw him into the water.1 Dlrghatamas, drifting along

1 The story about the sons who tie their old father to a raft and throw him
into the water seems to be old, and may be a surviYal of an ancient custom of
dealing with the aged, similar to the customs of the Massagetes and Padaei
related by Herodotus (i, 216; iii, 99). The story, on the other hand, which
relates how Dlrghatamas is insulted by his wife PradvesI, and how he consequently
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724 NOTES ON THE MAHABHARATA.

the stream, is found by King Vali, who went to bathe in the
Ganges. The King takes him up, and having learned who
the old Rsi is, chooses him at once for raising up offspring
(sa ca vavre 'tha putrdrthe), saying: "For the sake of the
perpetuation of my line thou shalt raise in my wife
sons well-versed both in religious and worldly matters,
0 illustrious one "—

samtanartham mahabhaga bharyasu mama manada |
putran dharmarthakucalan utpadayitum arhasi 11

Dirghatamas agrees, and the King sends his wife Sudesna
to him. The Queen, knowing Dirghatamas to be blind and
old, sends her nurse instead. And with this Qudra female
the pious (dharmatma) Rsi begets eleven sons, one of whom
is Kaksivat (known, like Dirghatamas himself, as an author
of Vedic hymns). One day the King asks: "Are these
children mine ?" " No," says Dirghatamas, " they are
mine, and were born by that Qudra woman; for Queen
Sudesna, seeing that I was blind and old, insulted me by
sending her nurse." But King Vali soon pacifies that
excellent E,si, and sends his wife once more to him. And
Dirghatamas simply touches the queen's limbs {aygesu),
saying: " Thou shalt have children shining with glory like
the sun." These sons were called Ayga, Vatjga, Kalinga,
Pundra, and Suhma, after whom the countries Agga, etc.,
were named.1 Bhisma concludes by saying: " Other
Ksatriyas also, mighty bowmen, knowing the highest law,

establishes the fixed rule (maryada) that henceforth a woman shall always have
to adhere to one husband, whether he be alive or dead, and that a woman who
goes to another man shall go to hell, thus forbidding any kind of remarriage
of widows (mrte jlvati va tasmin naparam prapnuyan naram j abhigamya param
narl patisyati na sameayah ||), is strangely out of place in a chapter treating of
Niyoga. The whole chapter swarms with incongruities (the text, also, is anything
hut settled; see e.g. v. 29, where the sentence ity anyonyam samabhasyate
Dirghatamasam munim has no verb), and deserves a careful analysis, with which
also the Vedic and Pauranic stories of Dirghatamas would have to be compared.

1 It is very remarkable that Ksemendra, in his Bharatamanjarl (i, 466), only
mentions the birth of one son, viz. Anga:

vallabhayam Sudo?nayam (sic) Ajjgakhyo janito nrpah ||
The stories of the birth of Dirghatamas, and of Dirghatamas and his wife and
sons, are not quoted by Ksemendra.
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endowed with valour and great strength, have in this way
been begotten by Brahmanas. Having heard this, 0 mother,
do as thou likest in this matter."

With this last verse of i, 104, the beginning of the next
Adhyaya can hardly be said to agree, where Bblsma says:
" But I shall tell thee a means for the perpetuation of the
race of the Bharatas; listen to me attentively while I say
it. Some virtuous Brahmana shall, by offer of wealth, be
invited, that he may raise offspring in the wives of Vicitra-
virya."

brahraano gunavan kaccid dhanenopanimantryatam |
Yicitravlrya-ksetresu yah samutpadayet prajah 11

SatyavatI gladly approves of Bhisma's proposal {satyam
etad yatha vadasi), and tells the story (told also in i, 63)
how, when a girl, she was seduced by the Esi Paracara
and became the mother of Vyasa, retaining her maidenhood
by a special boon of the great Esi. He was called Vyasa
because he divided the Vedas into four parts; Dvaipayana,
because he was born on an island (dvlpa); and Krsna, on
account of the darkness of his colour. He is not credited
here with the authorship of the Mahabharata, while in the
parallel passage, i, 63, he is actually said to have taught
Sumantu, Jaimini, Paila, Quka, and Vaicampayana the
four Yedas and the Mahabharata. It is this Vyasa whom
SatyavatI wishes to appoint for raising up offspring in
Yicitravlrya's ' fields':

sa niyukto maya vyaktam tvaya capratimadyutih |
bhratuh ksetresu kalyanam apatyam janayisyati ||

Like a true saint, Yyasa appears immediately on Satya-
vatl's thinking of him, and declares himself ready to
do his mother's bidding. Although the whole context
shows that Yyasa is invited as a Brahmana or Esi,
SatyavatI begins to explain to him that a son belongs both
to the mother and to the father, and that, therefore, he
(Yyasa) is her eldest son, just as Yicitravlrya is her
youngest son, and that she wants him only to perform
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726 NOTES ON THE MAHABHARATA.

the duty of a brother-in-law. This is, no doubt, an
attempt to make the story more conformable to the rules
of the Dharmacastras regarding the institution of Niyoga.
Yet the rest of Vyasa's action is by no means quite
in accordance with the strict rules of the Qastra. For
what does he do ? He first approaches the princess
Arabika. But she cannot bear his ugliness, and shuts her
eyes during the whole time the Rsi is with her. Hence
the curse of the Rsi that she shall bring forth a blind son
—Dhrtarastra. But he promises his mother to approach
the second wife, Ambalika, in order to beget a more
accomplished son. Poor Ambalika, when she beholds the
ugly Rsi, becomes pale with fear. Hence she is to bring
forth a pale son—Pandu, ' the pale one/ the father of the
Pandavas. But SatyavatI is not yet satisfied, and Vyasa
—against all rules of the Dharmacastras, which allow only
one or at most two sons to be begotten through Niyoga—
conies once more to the elder princess. She, however,
remembering the profound ugliness and the disgusting
odour of the saint, deceives her mother-in-law, and, like
Queen Sudesna of old, sends her maid instead of appearing
herself. And Yyasa—again disregarding all rules of the
law-books—has intercourse with a Qudra woman, who
becomes the mother of Yidura.

It is, I believe, sufficiently clear that in the four
Adhyayas, i, 103-6, there is more than one inconsistency
among the different parts of the story, and that, if it had
been invented to illustrate the Niyoga of the Smrtis, it
would be a very poor illustration indeed.

The next passage where Niyoga is alluded to is the story
of Pandu (i, 120-4).

Pandu, having devoted himself to asceticism, became
a great saint, a friend of Rsis, Siddhas, and Caranas. One
day the Rsis go up to Heaven to visit the god Brahman.
Pandu, accompanied by his two wives, wishes to follow
them. The Rsis warn him that the road to Heaven is
inaccessible for ordinary mortals, and that it would be
impossible for his wives to ascend the mountain.
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Upon this (abruptly enoughx) Pandu says : " There is
no admission into Heaven for the sonless," and he complains
that, being sonless, he has not paid his debt to the ancestors.
Mr. Dahlmann (pp. 76-7) quotes the words of Pandu as
an excellent specimen as to how legal opinions of the
Dharmacastras are made use of in the epos. But the
views expressed by Pandu, when speaking of ' the three
debts,' are much older than any Dharmacastra, for we read
already in the Taittiriya-samhita: jayamano vai brahmanas
tribhir rnava jayate brahmacaryenarsibhyo yajne'na dev£-
bhyah prajaya pitrbhyah, etc. Finally, Pandu asks the
Rsis whether he ought not to have recourse to the same
expedient to which he himself owes his origin. His
question—

yathaivaham pituh ksetre jatas tena maharsina |
tathaivasmin mama ksetre katham vai sambhavet praja ||

is plain enough, while the answer of the Rsis, who prophesy
to him accomplished progeny, is quite oracular. But he
takes it as implying an approval of Niyoga.2 He there-
fore summons his wife KuntI, and in a long speech tries
to persuade her to submit to Niyoga with a devout
Brahmana. This speech is full of inconsistencies. He
begins by asking her to try to raise up offspring in this
emergency [apatyotpadane yatnam dpadi ham samarthaya),
for without offspring religious actions are of no avail, and
having lost his power of procreation himself, he could
never obtain the heavenly worlds. Then he says: " There
are according to the law-books six kinds of sons that are
heirs and kinsmen, and six kinds of sons that are heirs

1 Unless we credit the Rsis with a great deal of tact—they do not say one
word about his being childless and, on that account, unable to' go to Heaven—
there would seem to be here also one of those many breaks in the narrative,
which make it so difficult to believe in Mr. Dahlmann's ' Einheitlichkeit.'

2 In Ksemendra's Bharatamanjari (i, 528 seqq.) no mention is made of this
introductory story (Mahabharata, i, 120,1-25). Ksemendra only says that Pandu,
after the curse of the antelope, resigned his throne, went into the forest,
accompanied by his wives, and that one day he addressed KuntI, complaining
of his childlessness and soliciting her to raise up a Ksetraja by means of a
Brahmaiia.
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728 NOTES ON THE MAHABHARATA.

without being kinsmen." We expect, of course, after this
an enumeration of the twelve kinds of sons, as we find
them in other Smrtis. Instead of this, Pandu gives us
a list of thirteen sons. Mr. Dahlmann has nothing to say
about this incongruity, although he enters into a long and
interesting discussion—not without profit for the history
of ancient Hindu law—about the lists of sons, as given
in the Mahabharata and in the Dharmacastras.1

Having enumerated the thirteen kinds of sons, Pandu
continues :

purvapurvatamabhavam matva lipseta vai sutam |
uttamad devarat pumsah kamksante putram apadi 11
apatyam dharmaphaladam crestham vindanti manavah |
atmacukrad api Prthe Manuh Svayambhuvo' bravit 11

This is so corrupt that it almost defies translation. Roy,
indeed, translates: " On failure of offspring of a prior
class, the mother2 should desire to have offspring of the
next class. At times of distress, men solicit offspring
from accomplished younger brothers. The Self-create Manu
hath said that men failing to have legitimate offspring of
their own may have offspring begotten upon their wives
by others, for sons confer the highest religious merit."
Nothing of that sort is in our text, a literal translation

1 How impossible it is to assume that the same author who wanted to write
a Dharmacjastra could have given one list of five sons in i, 74, 99, and another
of thirteen sons in i, 120, 32, has been pointed out by Professor Jacobi, Gotting.
Gel. Anz. 1896, p. 70. I am, however, inclined to think that the passage,
i, 74, 99:

svapatnlprabhavan pafica labdhan kritan vivardhitan |
krtan anyasu cotpannan putran vai Manur abravlt ||

contains not a list of five sons, hut is really a short summary of Manu's list of
twelve sons (ix, 166 ff.). For it seems better to translate svapatnlprabhavan pafica
'five sons born from one's own wife' (including the aurasa, ksetraja, gudhotpanna,
kanina, and sahodha of Manu, ix, 166, 167, 170, 172, 173); labdhan might
include both the datrima and svayamdatta of Manu, ix, 168, 177 ; kritan =
kritaka, Manu, ix, 174, vivardhitan =apaviddha, Manu, ix, 171, krta=krtrima,
Manu, ix, 169, and anyasu cotpannan might include the paunarbhava and
(jaudra of Manu, ix, 175, 178. I give this only as a conjecture, adding
that I do not believe for a moment that the ^loka in question belonged to the
original context of Mahabharata, i, 74. It is almost inevitable that in such
a passage numerous interpolations were made at different times.

2 As if he had read : °bhave mata.
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of which would be : " Considering the absence of each
previous one, (he or she) shall try to obtain a son (of the
next following class?). In times of distress men1 desire
a son from an accomplished younger brother. Manu
Svayambhuva has said, 0 Prtha, that men obtain offspring
as conferring the highest religious merit even from their
own seed (?!)."2 However that may be, we see that the
devara, the husband's younger brother, is expressly mentioned
in what is quoted as a legal maxim. Yet Panda continues:
" Therefore, being myself bereft of the power of procreation,
I shall command thee to-day to obtain excellent offspring
from one that is equal or superior to me (sadrcac chreyaso
va)." Then he relates the characteristic story of Qara-
dandayani. This excellent Ksatriya lady, having been duly
authorized by her Guru to bring forth a son, went out
at night to a place where four roads met, and having found
an accomplished Brahmana, cohabited with him, and became
the mother of three sons. Pandu encourages his wife to
follow this noble example, and to raise up offspring from
a Brahmana of great ascetic merit (brahmanat tapasadhikat).

KuntI strongly objects to the proposal made by her
husband. She wishes to be faithful to her husband unto
death, like Bhadra, the wife of Vyusitacva.

Upon this, Panda begins once more to instruct his wife
as to the lawfulness of the practice recommended by him.
In ancient times, he says, women used to be perfectly free
and independent, and sexual promiscuity was the recognized
law. This ancient law is still observed by beasts, and it
is to this very day held in honour by the great Rsis,4 and

1 Pumsah, nom. plur. as in i, 195 (197), 27 (naikasya bahavah pumsah
(jruyante patayah kvacit); iii, 208, 23 (karsanto larjgalaih pumso ghiianti
bhumic,ayan bahun).

2 Or, ' ' that men obtain the best offspring which confers religious merit from
their own seed also " ? ? We expect, of course, something like atmafukrabhave,
which Hoy translates. Mr. Dahlmann never condescends to give a philological
interpretation of the passages to which he refers.

3 How can Mr. Dahlmann say (p. 82): " Paiidu . . . . beauftragt
seine Gemahlin KuntI, ihm einen Sohn durch seinen iilteren Bruder zu
schenken" ?

* Is not this a sarcasm ?

J.R.A.S. 1897. 48
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730 NOTES ON THE MAHABHAKATA.

also among the Northern Kurus.1 It is only in modern
times (na drat, but lately) that another rule (maryddd)
has been established by Qvetaketu, the son of Uddalaka.
Qvetaketu, seeing his mother led away by some Brahmana,
became indignant. His father tells him that this is the
old-established law (clharmah sandtanah), that women of
all Varnas are independent, and that men within their own
Varna act exactly like kine.2 But Qvetaketu does not like
that law, and he ordains that henceforth women shall have
to adhere to one husband.3 Since that time a wife who
breaks her vow commits a mortal sin, just as it is sinful
for a man to violate a chaste woman. A wife also (he adds)
who, appointed by her husband to raise up a son, refuses
to do so, is guilty of a mortal crime. And, again, Pandu
quotes another example of a Ksatriya lady, Madayanti, who,
authorized by her husband, went to the Bsi Vasistha and
obtained a son named Acmaka. Finally, he reminds her
of his own birth through the E,si Krsna Dvaipayana.4 He
next quotes another ' ancient law,' according to which
women belong to their husbands during their seasons
(rtdv rtau), while at other times they may claim perfect
liberty (svdtantrya). It would be difficult to find anything
like that in our Dharmacastras. But—this is Pandu's last
card—those versed in the Vedas have declared that a wife
must do her husband's bidding whether it be right or
wrong. "And as I am bereft of my virility (he concludes)
and yet wish to behold offspring, thou shalt, authorized by
me, raise up virtuous sons through some Brdhmana of great
ascetic merit":

manniyogat sukecante dvijates tapasadhikat |
putran gunasamayuktan utpadayitum arhasi | [

1 This may refer to polyandrous customs prevalent among certain Himalayan
tribes.

* Could that be the godharma which Dlrghatamas followed, i, 103, 24 P
3 In i, 103, 31 seqq., Dlrghatamas is said to have established this very

maryada. How can the two passages be ascribed to one author ?
* The stories of Bhadra and Vyu?itac,va, of ^vetaketu and his mother, of

Madayanti and Vasistha, and even Pandu's reference to his own birth, all occur
in Ksemendra's Bhar., i, 534-44. This makes the omissions pointed out above
(p. 727, note 2) more remarkable.
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The very plural putran is against all the rules of the
Dharmacastras as known to us. And as a matter of fact,
in order to make up the required number of sons, Kunti
has to submit to Niyoga three times—with the gods Dharma,
Vayu, and Indra successively—and Madrl, too, is appointed,
and becomes the mother of Nakula and Sahadeva through
the twin Acvins.

After all the trouble Pandu has taken to persuade Kunti
to submit to Niyoga with a Brahmana, it is in the end no
Brahmana at all, but the gods by whom the Pandavas are
begotten. Surely an author who wanted to illustrate the
practice of Niyoga could not have found a more unsuitable
example of ' Niyoga' than this—Pandu quoting maxims
recommending the Niyoga with kinsmen, relating stories
of Niyoga practised with Brahmanas, and finally a mira-
culous birth through the instrumentality of heavenly beings.

And, with all this, Mr. Dahlmann coolly asserts: " So
steht diese Erzahlung nach Sprache und Inhalt ganz im
Bereiche des Qastra."

As a matter of fact, the Niyoga as taught in the Dharma-
castras is something entirely different from the practice
recommended in the episodes of the Mahabharata. There
are a few quotations here and there which are in harmony
with the Niyoga or levirate of the Qastras, but there is
no closer connection between these quotations and the
stories related, than between the text and the sermon of
that parson who was told that if his text had the small-
pox his sermon would never catch it. The Niyoga of the
fcsmrtis is a perfectly intelligible custom, well founded in
the ancient Hindu family system, and parallel in every
respect to the widespread custom of the Levirate,1 which
has been well explained both by referring to the ancient
laws of inheritance,8 and by the strong religious feeling
as to the necessity of having a son to perform the obsequies
for the deceased father, and the dread of the extinction

1 See E. "Westermarck, "History of Human Marriage," 1891, pp. 510-4;
C N. Starcke, " Primitive Family," 1889, pp. Hl-58.

2 See also Jolly, " Tagore Law Lectures," 1883, p. 154.
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732 NOTES ON THE MAHABHARATA.

of the family. The last explanation applies especially to
the case of the Niyoga practised during the husband's
lifetime.1

On the other hand, the revolting custom of handing over
the wife to a Brahmana belongs to an entirely different
group of customs. It is one of those customs which, like
the jus primae noctis and similar rights claimed by priests,
chiefs, or landlords, owe their origin simply to the 'law
of might.'8 In India it belongs, like many other passages
of the Mahabharata, to a period when the impudence of the
Brahmanas was at its highest.

From the reasons stated above it seems probable that the
author or authors of these episodes substituted their own
stories, which were intended to encourage Ksatriyas to
yield up their wives to the Brahmanas, for older stories
in which the real Niyoga was alluded to.3

At all events, I hope to have shown that the passages
quoted from the Mahabharata prove the very opposite of
what Mr. Dahlmann wants them to prove—namely, that
there is no organic connection between the dharma elements
and the epic elements in these episodes of the Mahabharata,
and that they certainly could not have been invented to
illustrate the Dharmacastra. It is also mere phraseology to
say that the Pandus owe their origin to an extraordinary and
particularly sacred custom (Dahlmann, p. 86). The Dharma-
§astras never refer to the Niyoga as a particularly sacred
institution; on the contrary, it is only a makeshift resorted
to in times of distress, a last resource, to provide a substitute
for legal offspring, and we are never told that the subsidiary
or fictitious sons were considered as more sacred or venerable
than legitimate offspring.

1 This custom is still practised in Abyssinia, if a husband has become a victim
of emasculation in battle. See Ch. Letourneau, "Evolution of Marriage,"
1891, p. 265.

3 Dr. "Westermarck, I.e., p. 78 seqq., rightly refutes the idea that these
customs have anything to do with ' communal marriage.'

3 So far—but only so far—I agree with Professor Holtzmann, I.e., p. 29.
I do not believe in Professor Holtzmann's idea of a systematic transformation
of the whole of the Mahabharata, as little as I believe in Mr. Dahlmann's view
of the Mahabharata being the work of one great genius.
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Joint Family and Polyandry.

If Mr. Dahlmann had succeeded in proving what he
meant to prove on pp. 86-99, when speaking of the Joint
Family, as represented by the five Pandavas, and of the
polyandric marriage of DraupadI, we should have to con-
sider his case as proved, however much there might be
doubtful in the rest of his book: for in these pages he
touches the main story of the Mahabharata. If it could
be proved that the central story of the great epic is not
based on historical reminiscences, nor on popular legends
far anterior to the composition or compilation of the
epos, but owes its origin (as Mr. Dahlmann will have us
believe) merely to an author's desire of exemplifying by
a living picture, as it were, the legal institution of the
joint family—then we should certainly have to admit that
the Mahabharata was composed as a law-book rather than
as an epic poem. Nay, we should have to go farther than
Mr. Dahlmann himself would go. For it would have no
sense to speak any longer of a * diaskeuasis'; we should
simply have to speak of the poet or of the author of the
Mahabharata. A man who invents the principal characters
and puts the main story into shape is not a ' diaskeuast,'
but an author.

What, then, is Mr. Dahlmann's argument ?
The five Pandavas in the Mahabharata are represented

as living in a joint family, Yudhisthira, as the eldest
brother, exercising the authority of patriarch—an authority
which is never questioned, not even when he stakes the
whole family property, the common wife DraupadI, and
his very brothers in the great gambling match. In the
Dharmacastras, on the other hand, and even in the Jtgveda,
partition is already fully recognized by the law, while the
joint-family system, though it has become obsolete, always
remains the ideal of the law-books. Hence it follows
(according to Mr. Dahlmann) that the family organization
of the Pandavas, as it is described in the Mahabharata,
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was merely intended to be an illustration of the ideal joint
family.

Now, it is hardly correct to speak of the joint-family
system as having become obsolete, seeing that it exists to
the present day. Nor is it correct to say that joint family
after the death of a father is the ideal of the law-books.
The Brahmanas had very good reasons for recommending
separation rather than joint family. There are, it is true,
a few lawgivers (Vlramitrodaya, Qarjkhalikhita:) who
recommend the joint-family system; but on the whole
it is the tendency of the law-books to teach partition of
the property after the father's death, as being conducive to
the multiplication of pious works. Such, an old author on
law as Gautama says (xxviii, 4): vibhage tu dharmavrddlrih,
" separation tends to the increase of spiritual merit," and,
of course, to the increase of the fees to be paid to the
Brahmanas, as separated coparceners had to perform separate
Qraddhas and other religious rites.2

There is every reason to believe that the joint-family
system existed, as it still exists, at all times by the side of
partition. " This custom," says Professor Jolly,3 " continues
to obtain in the present day. It appears, however, that
partition, though favoured by the priesthood, was even far
less common in ancient times than it now is. An old author,
Qaijkhalikhita, says the brothers may live together if they
like, because being united they will prosper. Considering
that there are even now many nations in the world, on
which the idea of unrestricted private ownership has never
dawned, it may be unhesitatingly set down as a fact that in the
earliest period of Indian Laic, partition of property teas
an entirely unknown proceeding." If, then, the Pandavas
form a joint family, why should we not take this as
historical evidence that this system prevailed at the time <
when, and in that part of India where, the Pandava story

i
i

1 See " Tagore Law Lectures," 1884-5, p. 198. j
8390J See J. Jolly, " Tagore Law Lectures," 1883, p. 90. J
3 "Tagore Law Lectures," l.c. Compare Professor Krishna K l Bh&tte |

ch&ryya's remarks in his "Tagore Law Lectures," 1884-5, p. 177.
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NOTES ON THE MAHABHAKATA. 735

took its origin? Why have recourse to such far-fetched
theories as that the whole story should only have been
invented as an illustration of an ancient social institution
that had become obsolete ?

Mr. Dahlmann goes so far to suggest that the very fact
of there being five Pandavas might have been invented
only in order to exemplify the joint family as a ' Parjkti'
or ' Fiinfergenossenschaft.' How absurd this is, has been
shown sufficiently by Professor Jacobi.1

But even more fanciful is Mr. Dahlmann's next hypo-
thesis, that the polyandric marriage of Draupadi was only
invented in order to illustrate symbolically the indivisibility
of the common property belonging to the joint family!
As usual, Mr. Dahlmann simply quotes a few passages
which seem to bear out his theory, and he quotes them
indiscriminately from all parts of the story, taking it for
granted that everything found in our editions must be
old and genuine, instead of giving a careful analysis of all
the passages referring to the marriage of Draupadi. Any-
body who even only reads the passages in question
carefully, must see that the story, such as we have it,
cannot be the work of one hand, and that more especially
the chapter in which the Pancendropakhyana occurs is
nothing but a collection of fragments of stories patched
together by a very unskilled hand.

Even the shortest epitome will show how numerous the
inconsistencies are which occur in the stories relating
to Draupadi's marriage.

In i, 169, Vyasa relates the story how an ancient Rsi
had a daughter who could not obtain a husband. She
prayed to the god Qamkara, repeating several times (punah
punah) her desire to obtain a virtuous husband. And the
Lord said: " Thou shalt have five husbands." The maiden,
very naturally, replies that she only wants one husband.
But the god says: " Five times didst thou say, 'Give me
a husband.' Therefore thou shalt have five husbands in

1 Gotting. Gel. Anz. 1896, pp. 70-1.
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736 NOTES ON THE MAHABHARATA.

a future birth." This maiden was afterwards born as
Kxsna, the daughter of Drupada; and Vyasa concludes
his story by telling the Pandavas that Krsna was appointed
to be their wife, and that they should set out for the
capital of Pancala, in order to obtain DraupadI as wife
and be happy.

Accordingly the brothers are said (in the last Terse of
i, 183, and in the first verse of i, 184) to have started for
Pancala, in order to be present at Draupadi's Svayamvara.
Yet in i, 184, the story is told how the Pandavas meet
a number of Brahmanas, who tell them what a grand
festival is to be held at the court of Drupada on the
occasion of his daughter's Svayamvara. They invite the
Pandavas to join them, suggesting that by some chance
one of them might be lucky enough to win Draupadi. And
Yudhisthira agrees that they should go together to that
grand festival. The whole chapter (excepting the first
verse) has no sense unless we assume that the Pandavas
knew nothing about the Svayamvara, and received the first
intimation of it from these Brahmanas.

At the beginning of i, 185, the brothers have again the
pleasure of meeting Vyasa, and with his consent they
proceed to the abode of Drupada. Then we hear nothing
more of Vyasa and his story until i, 191, 15, where
Yudhisthira suddenly remembers all that Vyasa had said
(Dvaipayanavacah krtsnam sasmara manujarsabhah), though
we should have expected that he would have remembered
it before (after i, 191, 5). But, strangely enough, the
story slips from his memory again, for he never mentions
it afterwards when called upon to justify his intention
of making DraupadI the common wife of himself and his
brothers.

It is really not too much to say that the very silliness
of this story characterizes it as a later fabrication. I do
not mean to say that everything that is silly must be of
modern date. But the story of Draupadi's Svayamvara,
as told in the following chapters, is certainly the work
of a great poet, and the same great poet could never have

https://doi.org/10.1017/S0035869X00024990
Core terms of use, available at https://www.cambridge.org/core/terms. 
Downloaded from https://www.cambridge.org/core. INSEAD, on 14 Sep 2018 at 16:25:09, subject to the Cambridge

https://doi.org/10.1017/S0035869X00024990
https://www.cambridge.org/core/terms
https://www.cambridge.org/core


NOTES ON THE MAHABHARATA. 737

invented a story in which a maiden prays for a husband,
and is promised by the god five husbands in a future birth,
and none in her present existence !

The second attempt at a justification of Draupadl's
polyandric marriage occurs in i, 191. The Pandavas, who
live with their mother in the potter's house as mendicants,
having returned from the Svayamvara of DraupadI,
announce to their mother KuntI the ' alms' they have
collected, whereupon Kunti (who thinks that they come
from their usual begging expedition), without looking up,
replies with the usual phrase, "May ye all enjoy it together."
When she afterwards sees what kind of ' alms' it is her
sons have brought home this time, she is much embarrassed,
and asks Yudhisthira what can be done in this dilemma,
so that her word might not become untrue, and yet
DraupadI should not commit a sin. Yudhisthira never
answers his mother's question, but addresses Arjuna, saying:
" Thou hast won DraupadI in Svayamvara, therefore thou
alone shalt wed her." Upon this Arjuna replies : " Surely
you do not want me to commit such a sinful act. That
is not the law. Thou shalt wed first, then Bhima, then
myself, then Nakula, and then Sahadeva."

Now the brothers look at DraupadI, and seeing how
beautiful she is, they all fall in love with her. Yudhisthira,
seeing this, remembers now what Vyasa had said (above,
i, 169), and from fear of disunion (bhedabhayat) he
addresses the brothers, saying: " Beautiful DraupadI shall
be the wife of us all."

And so the matter is settled without any reference to
Kuntl's words, "May ye all enjoy it together." Arjuna seems
to take it for granted that according to law all the brothers
should marry DraupadI. And Yudhisthira agrees to it—
(1) because he remembers Vyasa's tale ; and (2) in order
to prevent disunion l among the brothers, who by this time
are all in love with DraupadI.

1 I prefer to take bhedabhayat in this sense, on account of the preceding
verses. Roy's translation has " from fear of a division amongst the brothers,"
which is not impossible.
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738 NOTES ON THE MAHABHARATA.

In i, 195, the question as to the lawfulness of Draupadl's
marriage is raised again. When King Drupada says that
the wedding of his daughter with Arjuna is to be celebrated,
Yudhisthira says: " I also shall have to marry" (mamapi
darasambandhah karyas tavad vicampate). Drupada does
not seem to understand what' Yudhisthira means, for he
says: " Either you yourself may marry my daughter,
or you may give her in marriage to whomsoever (of
your brothers) you think fit." But Yudhisthira replies :—
" Draupadi shall be the wife of us all. Thus, 0 King,
has it been previously ordained by my mother. Both I
myself and the Pandava Bhimasena are still unmarried ;
and this treasure, thy daughter, has been won by Arjuna.
And this is a contract settled between us, 0 King, that
we shall enjoy every treasure together; and we do not
wish to break this contract. Krsna shall lawfully become
the wife of us all; she shall seize the hands of all of us,
one after the other, before the fire" :

sarvesam dharmatah Krsna mahisl no bhavisyati |
anupurvyena sarvesam grhnatu jvalane karan ||

But Drupada says:—" It has been ordained that one man
should have many wives, but one has never heard that one
woman should have many husbands. Thou who art pure
and versed in the law shouldst not commit an unlawful act
that is opposed both to the Yedas and to worldly usage.
How is it that thou hast formed such a resolution ? "

And Yudhisthira replies :—" Law is subtle; we do not
know its course. Let us follow the path trodden successively
by men of former ages (purvesam anupurvyena yatam
vartmanuyamahe). My tongue has never uttered an un-
truth ; my mind never turns to what is unlawful. My
mother says so, and I also have made up my mind that
this should be done. This is the established law, 0 King:
follow it unhesitatingly; thou shouldst not have any mis-
givings whatsoever with regard to this matter" :

esa dharmo dhruvo rajamc carainam avicarayan |
ma ca cagka tatra te syat kathamcid api parthiva ||

https://doi.org/10.1017/S0035869X00024990
Core terms of use, available at https://www.cambridge.org/core/terms. 
Downloaded from https://www.cambridge.org/core. INSEAD, on 14 Sep 2018 at 16:25:09, subject to the Cambridge

https://doi.org/10.1017/S0035869X00024990
https://www.cambridge.org/core/terms
https://www.cambridge.org/core


NOTES ON THE MAHABHARATA. 739

In this dialogue between Drupada and Yudhisthira, the
former seems to be the representative of the ordinary law
in vogue at the time when, and among the people by
whom and for whom, the story was composed ; while
Yudhisthira evidently speaks as the representative of an
ancient tribal custom practised in his own family from
ancient times. Even when he says, " Thus has it been
previously ordained by my mother," and again, that both
he and his mother are agreed that this, marriage should
take place, it is not at all necessary to refer this to
Kuntl's accidental words " May ye all enjoy it together " ;
but it seems far more probable' that he quotes the
authority of his mother, who had advisedly recommended
that the brothers should have one common wife. It is
quite possible that the original Mahabharata, instead of
relating the story now found in i, 191, 1-5, originally
contained a speech of KuntI, urging the brothers to
make DraupadI their common wife. We could then
understand why Yudhisthira (in verse 7) makes no reply
to his mother's words, but expresses his opinion that
Arjuna alone was entitled to marry DraupadI, while
Arjuna's words (vv. 8-9) would (if our conjecture be
right) be spoken in support of Kuntl's view that according
to law all the brothers must marry DraupadI.

But to return to our story: Yudhisthira has not succeeded
in satisfying the King as to the lawfulness of the polyandric
marriage, and Drupada proposes that the knotty point
should be deliberated and finally settled in a committee
consisting of Yudhisthira, KuntI, and his son Dhrsta-
dyumna.

While these three are assembled to argue the point,
our old friend Vyasa appears in the very nick of time.
After the usual exchange of compliments, Drupada1 asks
the great Rsi: " How can several men have one lawful wife
without its being promiscuity ? " :

1 It ought to be mentioned that while at the end of i, 195, the question is
submitted to the three persons named above, in i, 196, all the Pandavas and King
Drupada are assembled around Vyasa.
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740 NOTES ON THE MAHABHARATA.

katham eka bahunam. syad dharmapatni na samkarah. |
etan me bhagavan sarvam prabravitu yathatatham II

Vyasa replies that he first wishes to hear the opinions
of those assembled on this law, which is apparently (?)
opposed both to the Veda and to worldly usageJ (asmin
dharme vipralabdhe lokavedavirodhake).

Drupada speaks first, declaring that he considers the
practice to be entirely objectionable.

Dhrstadyumna is of the same opinion as his father.
Yudhisthira is very dogmatic. " My tongue," he says

again, " has never uttered an untruth, my mind never
turns to what is unlawful. As my mind is made up
with regard to this matter, it can never be unlawful."
Then he refers to the stories told in a Purana of
a virtuous lady, Jatila Gautaml by name, who became the
wife of seven Rsis, and of another lady, the daughter of
a Muni, Varksl2 (' the Treeborn') by name, who was
married to ten brothers.3 Moreover, he says, obedience
to the word of a Guru is enjoined by the law, but of all
Gurus the mother is the highest; consequently the mother's
words, " May ye all enjoy it together," cannot be disobeyed * ;
" therefore," he concludes, " I consider this to be the highest
law" (param dharmam).

Kunti also approves of the marriage, because otherwise
she would be guilty of the sin of untruth.

Now Vyasa says: " Thou shalt be freed from the sin
of untruth, 0 blessed lady, for this is an eternal law; but

1 This sounds strange in the mouth of Vyasa, who immediately after approves
of this law. This seems to have been felt by Roy, who translates: " This
practice, being opposed to usage and the Vedas, hath become obsolete ' ' ; but can
vipralabdha mean that? Vipralabh with such words as dharma, ajrla, etc.,
generally means ' to violate, to break (a law),' but orginally it means ' to
deceive.' I therefore translate it by 'apparently' (vipralambhena), ' by a kind
of deception.' But I am doubtful.

8 On Varksl, see Bhagavata-Purina, vi, 4, 15.
3 These two stories are omitted by Ksemendra in his BharatamaBjari, where

(i, 1113-1120) Yudhisthira bases his argument only on Kunti's words which
cannot be falsified, while in i, 1122 it is only said that Vyasa first heard the
opinions of the other persons.

1 Observe how different this reference to the mother's speech is from that
discussed above.
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NOTES ON THE MAHABHARATA. 741

I shall not speak of it to all of you; thou, 0 King of
Pancala, shalt hear from me privately, how this law has
been enjoined, and why it is an eternal law. And there can
be no doubt that what Yudhisthira said is the law."

anrtan moksyase bhadre dharmaq caisha sanatanah \
na tu vaksyami sarvesam Pancala crnu me svayam 11
yathayam vihito dharmo yatac cayam, sanatanah \
yatha ca praha Kaunteyas tatha dharmo na samcayah 11

Then Vyasa—just as if we were reading an Upanisad l

—takes hold of Drupada's hand and leads him into a private
apartment, and there he tells him how that law of many
men having one wife was established:

acakhyau tad yatha dharmo bahunam ekapatnitd \ \

Then he begins (i, 197):—In days of yore the gods were
performing a sacrifice lasting many days in the Naimisa
forest.2 At that sacrifice Yama, Yivasvat's son, performed
the office of Qamitr (the priest who cuts up and prepares
the sacrificial animal). And being thus engaged as priest,
he neglected his duty of causing the death of creatures.
Death being thus suspended in the world, the creatures
multiplied so rapidly that the gods became uneasy about it.
And Soma, Indra, Yaruna, Kubera, the Sadhyas, Rudras,
Yasus, Acvins, and other gods went to Prajapati, the
Creator. And greatly alarmed at the increase of human
beings, they implored him for protection. The Grandfather
(Prajapati) replied : " Why is it that you are afraid of men,
when you are all immortal ? Surely there ought to be no
danger for you from mortals." And the gods said: " The
mortals have become immortal, there is not any difference.
Alarmed at the disappearance of distinction, we have come
that thou mightest distinguish us from them." And the

1 Cf. e.g. Brhadaranyaka Up., iii, 2, 13-4, where Yainavalkya says to
Artabhaga : ' ' Take my hand, 0 friend. We two alone shall know of this; we
will not discuss this in public," etc.

2 This whole story of the sacrifice of the gods reminds one of many a passage
in the Brahmanas and TTpanisads.
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742 NOTES ON THE MAHABHARATA.

Venerable One (bhagavan) replied : " Yama is very busy
just now with the great sacrifice. As soon as this will be
over, he will again be able to look after his business of
destroying living beings, and strengthened by your energies,
he will again cause the death of men, in whom there will
be no energy left."

Then the gods return to the place where the sacrifice is
performed. While sitting there they see a lotusl swimming
in the Garjga. And seeing it, they became much surprised ;
and Indra, the hero among these gods, went to the spot
where the Garjga rises, and beheld there a beautiful woman
bathing in the Garjga. She was weeping, and every tear
she shed became a golden lotus, as soon as it fell into the
river. Seeing this wonder, Indra asks her who she is, and
why she weeps. The woman replies: " Thou shalt know
who I am, and why I weep: follow me; I will lead the way,
and thou shalt see why I am weeping."

And Indra follows the woman, and soon beholds a beautiful
youth sitting on a throne on the summit of the Himalaya
and playing at dice with a young lady.2 Seeing that youth
quite absorbed with his game of dice, the king of the gods
becomes angry and says: " Know that this universe is under
Iny sway. I am the Lord." Seeing Indra thus filled with
wrath, the god3 laughed and just cast a glance upon him,
and at that glance Indra, the king of the gods, became
paralyzed and stood there like a stake. When the game
of dice was over, he (Qiva) said to that weeping goddess4:
" Bring him (Indra) hither, that I may humble his pride."
But as soon as Indra is touched by that woman, his limbs
give way, and he falls to the ground. And Qiva says to
him: " Thou must never do that again, 0 Qakra. Eemove this

1 No doubt, a golden lotus is meant. But the text merely says : " They saw
a lotus in the Ganges."

2 As Professor Holtzmann, " Mahabharata," i, 40, has pointed out, a similar
story of Indra, who disturbs the game of yiya and Parvati, and in punishment
is afterwards born as a human being, viz. (Jalivahana, occurs in Ananta's
Viracaritra (Jacobi in "Indisehe Studien," xiv, p. 100).

3 This is the first intimation that the youth spoken of is none other than the
great Qiva.

* The first intimation that the weeping woman is Cri.
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NOTES ON THE MAHABHAEATA. 743

mighty rock,1 for thy strength and power are immeasurable,
and enter that cave where there are others like thee, endowed
with the splendour of the sun." And having opened the cave
of the great mountain, he saw in it four others of similar
splendour (as he himself), and became much grieved, and said:
"Shall I become like these?" Then ( îva, the god of the
mountain, rolling his eye in anger, addressed the wielder
of the thunderbolt, saying: "Enter this cave, 0 Qatakratu,
for in thy folly thou hast insulted me before." Thus
addressed by the Lord, Indra began to tremble like the
wind-shaken leaf of an Acvattha tree on the summit of
Mount Himalaya, and humbly he addressed Qiva: " Be thou
to-day judge (?) over the whole universe" (drastacesasya
bhuvanasya tvam bhavadya).2 But, laughing, the god replies:
" People of such disposition cannot be spared " ; and he com-
mands him again to enter the cave, adding that the four
others also are in the cave because they have insulted him,
and that all the five will have to be re-born in the world
of men, and only after having achieved great feats on earth
shall they be allowed to return again to the world of Indra.
The former Indras (purvendrah) ask that, if they are to
be born on earth, they might at least be begotten by the
gods Dharma, Vayu, Maghavat, and the two Acvins.
Indra, however, adds another request: " May I, through

1 i, 197, 19: nivartayainam ca mahadrirajam, 'turn away,' or 'remove
this mighty king of rocka.' The cave seems to be shut up by a rock, like the
cave of the Cyclops.

2 i, 197, 23. The reading of the Bombay edition, adyac,esasya bhuvanasya
tvam bhavadyah, looks like a conjectural emendation. The text of the following
verses, also, is in a very bad state, and only a proof that the whole passage is the
work of a very unskilled compiler. Take verse 24, where ete'pyevam bhavitarah
purastat can only mean " these have also behaved like that formerly," with which
the following words—tasmad etam darlm avicya (jeshva—"therefore enter the
cave and lie there' ' are very loosely connected.

3 How Indra can be born as a human being (Arjuna) and at the same time as
the god Indra beget himself as his own son, does not become clear from v. 27 seq.
by any means. "The former Indras," in v. 27, seems to include all Vas Jive
Indras, for they mention Jive gods whom they wish to be their fathers. Yet
Indra prays that he may give them a fifth person produced from himself, as if
he could remain a god, while (according to vv. 24-5) the five Indras ought all
to share the same lot of being born as human beings. That Arjuna is a mystic
name of Indra, according to the Catapatha-Brahmana (ii, 1, 2, 11 ; v, 4, 3, 7),
must be somehow connected with the Epic-Pauranic tradition which makes
Arjuna a son, or a kind of incarnation, of Indra.
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744 NOTES ON THE MAHABHARATA.

my energy, be allowed to add to them for the accomplish-
ment of their task a person born from myself as the fifth."
Yicvabhuj, Bhutadhaman,1 Qibi, Qanti, and Tejasvin are
the five Indras of old.2 Qiva grants their wishes, and also
ordained that the weeping woman, who was Qrl, should
become their wife among the mortals.

Qiva, with the five Indras, next goes to Narayana
(Yisnu), who gives his sanction to all that Qiva has
ordained. And then they all were born on earth.

Narayana, on this occasion, pulls two hairs, a black one
and a white one, out of his body, causes these hairs to enter
the wombs of DevakI and Rohinl, and from the white
hair Baladeva was born, while Krsna was born from the
black hair.

Those Indras of old, Yyasa concludes, are now the five
Pandavas, and Arjuna is a portion of Indra, while DraupadI
is none other than LaksmI, who was appointed to be their
wife, Yyasa, ever obliging, even grants our King the
boon of spiritual sight, which enables him to see the five
Pandavas and DraupadI in their heavenly forms. The
King is highly pleased, and pays homage to the great
Yyasa.

Finally, Yyasa tells again the whole story of the ascetic's
daughter who said five times ' Give me a husband,' told
above, i, 169.3

That this is one of the most incoherent episodes in
the Mahabharata, seems obvious. As long ago as 1842,
H. H. Wilson* pointed out "that this story begins in
a manner so little likely to lead to the catastrophe, that
there can be no doubt there is a hiatus in the narra-
tive." For while the gods complain that men multiply

1 He is called Dhrtadhaman in Ksemendra's Bharatamanjarl, i, 1142
(Kavyamala edition), Ghrtadhaman or Ghjtidhira in the MSS. used by Professor
Erste (" Contributions," p. 40).

2 This is a ijloka in the middle of Tristubh verses, and spurious even on this
account.

3 Ksemendra tells this story only once in i, 879-83, corresponding to
Mahabharata, i, 169.

4 In his notes to F . Johnson's " Selections from the Mahabharata," p. 67.
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NOTES ON THE MAHABHAEATA. 745

inconveniently fast, "it is not shewn how the evil is to be
remedied; but if the story were entire, it would probably
end in the institution of many husbands to one wife, as
a very effective Malthusian device for limiting population
within the means of subsistence." Th. , Goldstiicker1

expresses a similar view when he says: " The story of
the god of death being busy sacrificing, and therefore
neglectful of his duties, and of Brahma's consoling the
other gods in their perplexity, is so loosely tacked on to
the legend of the incarnation of Indra and Lakshmi,
that as a justification of polyandry it would seem meaning-
less. But the fear of an excessive increase of mankind,
as expressed by the gods, is suggestive, perhaps, of the
real cause of polyandry." It is, of course, not possible
for us to say definitely how the story ended in its original
form.' But that the end must have been something like
that suggested by H. H. Wilson, is also borne out by Yyasa's
words at the end of the preceding chapter. Vyasa says
there, that he is going to explain the origin of an eternal
law (dharma sandtana), whence we should expect an Itihasa
explaining the introduction of the custom of polyandry ;
while the Upakhyana of the five Indras as told by him
could not apply to polyandry as a sanatana dharma, but
only to the individual case of the five Pandavas.

But this is not all. It seems to me that the weeping
woman also, whose tears are transformed into golden lotuses,
has no visible connection with the story of the five Indras.
Neither are we told why she weeps at all, nor why her
tears become golden lotuses. No mention is made of her
having any intimate relation to the five Indras, so that
their fate should cause her distress. As a matter of fact,
we are nowhere expressly told that the five Indras are

1 "Literary Remains," p. 132.
2 Ksemendra, Bharatatnafljari, i, 1121-45, follows closely the Pancendro-

pakhyana of the Mahabharata. But he tried, by a slight alteration, to
connect the beginning of the story a little more closely with what follows.
He says:—In days of old, when Yama was engaged in sacrificial work, the whole
earth was tormented by the burden of creatures who were freed from death. Then
Indra, eager to protect the earth, having seen Brahman, went to the place of
Yama's sacrifice. There he saw golden lotuses, etc.

j.E.A.s. 1897. 49
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746 NOTES ON THE MAHABHARATA.

really only one. They have five different names as Indras,
and as Pandavas they derive their new existence from five
different fathers. Indra, who is to be the father of Arjuna,
is somehow (by no means clearly) distinguished from the
Indra who is incarnate in Arjuna.1 And why Qri should
become their common wife, is not explained in any way.
It is difficult to conceive a more artificial and less plausible
justification of the polyandric marriage. The birth of
Baladeva and Krsna has nothing at all to do with the
story of the five Indras. That the repetition of the story
of the ascetic's daughter, who says five times " Give me
a husband," is out of place here, seems palpable.

From a mythological point of view, it seems to me
absolutely necessary to distinguish three different strata
of religious thought in this chapter. The story of the
sacrifice of the gods belongs to the period of Vedic
mythology, and has also in language and character much
in common with the later products of Vedic literature, the
Brahmanas and Upanisads ; the story of the five Indras
humbled by Qiva can only belong to a period when or,
perhaps better, to a sect by which the old Vedic gods were
regarded as far inferior to the new god Qiva ; while the
introduction of Narayana must belong to a still more
advanced creed, in which all the gods, Qiva included, had
to yield to the supremacy of the greater Narayana. We
have here at least one case in which we can test
Mr. Dahlmann's theory about the origin of the sectarian
element in the Mahabhiirata. He believes (p. 239) that the
' diaskeuasis' of the Mahabharata has at one and the same
time drawn equally both from Qiva'itic and Visnuitic
sources, and he denies the possibility of these sectarian
elements being later additions. Now in our chapter the
three elements, the Brahmanic, the Qivaitic, and the
Visnuitic, are so little organically connected, so loosely
tacked on one to the other, that it setms to me impossible

1 In Ksemendra's Bhar., i, 1141, Indra requests: "May the fifth of them he
my son. May I, by thy farour, not fall down to the earth myself."
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not to see in it the work of three different hands.1 Nay,
it seems to be perfectly clear that the original story was
only concerned with the gods of the Vedic-Brab manic
pantheon, that this story has been almost entirely replaced
by a story of purely Qiva'itic workmanship, and into this
Qivaitic episode the passage concerning Narayana was
inserted by a worshipper of Visnu.

I do not, however, wish to deny any of the statements
made by Dr. Biihler and quoted by Mr. Dahlmann
(p. 240 seqq.) as to the probable antiquity of the Qaiva
and Vaisnava sects, and their literature. I subscribe to
every word said by Dr. Biihler2 about the antiquity of the
Puranas ; and there can be no doubt that in many cases
where similar or identical passages occur in the Puranas
and in the Mahabharata, it is the latter which has been
borrowing.3 In fact, I feel convinced that Mahabharata
studies will never lead to satisfactory results, as long as
the Pauranic literature is not thoroughly explored and
investigated.

The Pancendropakhyana, too, occurs in a Pauranic version
in the Markandeya Purana,4 and it is most interesting to
compare this version with that of the Mahabharata.

In the fifth Adhyaya of the Markandeya Purana, Jaimini's
question, " How Krsna, Drupada's daughter, could become
the common wife of the five sons of Pandu," is answered

1 Mr. Dahlmann himself says (p. 238): "Weit annehtnharer scheint die
Erklarung, dass nach einander (jivaitische und vishnuitische Tendenzen Einfluss
auf den Text gewannen und in dem allmaligen Wachsthum des Mahabharata
bald diese, bald jene sektarisch gefarbte Erzahlung einfiigten. Nun will ich
gleich bemerken, dass ich fur erne oder die andere Erzahlung dies als sehr
wahrscheinlich ansehe." Possibly he would admit it for our story.

2 " Sacred Books of the East," vol. xxv, p. xci, note. See now also
Dr. Biihler's important article on the Puranas, in the Indian Antiquary,
vol. xxv, 1896, pp. 323-8.

3 This applies not only to single verses. Dr. Liiders, in his important article
on the Rsyaijrrjga legend ("Die Sage von Rsyas'mga," von H. Luders,
Nachrichten der k. Gesellschaft der Wiss. zu Gottingen, Phil.-hist. Kl. 1897,
Heft 1), has lately shown that the version of this legend in the Padma-Purana is
older than the version in our Mahabharata. I hope to show on some future
occasion that the version of the Qakuntala episode in the Svargakanda of the
Padma-Purana is probably older than the present Mahabharata version, and
older than Kalidasa's drama.

4 See Holtzmann, "Das Mahabharata," iv, p. 51 ; Monier-Williams, "Indian
•Epic Poetry," p. 100, note.
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748 NOTES ON THE MAHABHAEATA.

by the sage birds in the following manner:—When
Indra had slain the son of Tvastr, he became guilty
of the murder of a Brahmana.1 In consequence of this
heinous crime, his splendour and righteousness entered the
god Dharma. Then, when the Prajapati Tvastr heard of the
murder of his son, he, overcome with wrath, tore out a lock
of hair from his head and sacrificed it in the fire. And
from the fire arose Vrtra, the mighty Asura,2 the enemy
of Indra. Indra, being frightened by Vrtra, sends the seven
Rsis to bring about a treaty. But Indra violates the rules
of the treaty, and slays Vrtra. In consequence of this sin his
strength quits him and enters the body of Vayu (Maruta).
And when Indra violated Ahalya, his beauty quitted his
body and entered into the twin. Acvins. Seeing the king
of the gods bereft of his righteousness, splendour, power,
and beauty, the Daityas—powerful Daityas born in the
families of great kings—endeavoured to conquer him. And
oppressed by the excessive weight of these Daityas the
Earth went to the gods, dwelling on the top of Mount
Meru, to complain. Then the gods descended from heaven
to earth with portions of their glory, in order to benefit
the creatures, and to alleviate the burden of the Earth.
Dharma gave up the glory which he had received from
Indra—and Yudhisthira was born by Kunti. Vayu gave
up the strength (which was originally Indra's)—and Bhima
was born. And from one-half of Indra's strength Arjuna
was born. And the twin Acvins, possessed of Indra's
beauty, were born by Madri. Thus Indra became incarnate
in five forms. And his wife was born as Krsna from the
fire. Thus Krsna was the wife of Indra alone, and of
nobody else, for great Yogins are able to multiply their
bodies. Thus the polyandric marriage (paiicanam ekapa-
tnltvam) is explained.

Now it will be seen that this story is entirely different
1 The misdeeds of Indra, and especially his slaughter of Vic,varupa, Tyastj's

son, form the subject of many a legend in Vedic literature. See, e.g., (J!atap.
Br. i, 2, 3, 1 seqq.; Taitt. Samh. ii, 6, 1, 1 seqq.

2 In Ksemendra's Darpadalana iii, 108 seqq., a similar feat is related of
Raibhya, who sacrifices his tuft of hair, whereupon a Eaksasa rises from the fire.
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NOTES ON THE MAHABHARATA. 749

from the story of the five Indras as told in the Mahabharata,
although the gist of the two stories is no doubt the same.
The five Pandavas are really the one Indra, hence they are
justified in having only one wife. But it must be admitted,
I believe, that this comes out much more clearly in the
Pauranic than in the Mahabharata story. Moreover,
the story in the Mahabharata is distinctly sectarian, that
of the Markandeya is not. This seems to point to a higher
antiquity of the Pauranic story. Yet it would not be
safe to draw this conclusion without further investigations
into the relation of the two works. Certain it is that
the author of the story in the Markan(Jeya Purana knew
a Mahabharata, ascribed to Vyasa, and described as " the
best of all Qastras " (i, 5), nay, as " the best Dharmacastra,
the best Arthacastra, the best Kamacastra, the best Moksa-
castra" (i, 7), as sacred lore of the highest authority. Yet
in this Mahabharata the Pancendropakhyana was either
missing—this seems most probable, for why should Jaimini
ask his question, if it had been answered in the Mahabharata
itself ?—or (if we assume that the author of the Markandeya
Purana repeated the story as he found it in his Maha-
bharata) it must have been very different from the story
found in our Mahabharata. Probably different Puranas
had different versions of the story of the five Indras,
and one of these versions found its way into our Maha-
bharata. It is interesting to see how the same problems
are solved in different Puranas. The Skanda Purana,
for instance, makes Yudhisthira and his brothers incarna-
tions of Qiva, and Krsna an incarnation of Uma.

The other story, too, of the maiden who says to Qiva
five times " Give me a husband" exists in a Pauranic
version, viz. in the 'Brahmavaivarta Purana2 (Prakrti-
Khanda, Adhyaya .xii (xiv), 50 seqq.).

Draupadi is, according to this story, a re-incarnation of
Slta, although not of the real Sita, but of the counterfeit

1 See Holtzmann, "Daa Mahabharata," iv, p. 54.
2 Holtzmann, I.e., iv, p. 35.
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750 NOTES ON THE MAHABHAEATA.

Sita, created by Eavana.1 When Eavana was killed, this
counterfeit Sita became the heavenly Laksral,2 and was
afterwards born from the sacrificial bowl (yaj nakunda,
a bowl in which the sacrificial fire is kept ?), when she
became DraupadI, the daughter of Drupada, the wife of
the Pandavas. In the Krta age she had been YedavatI,
the fair daughter of Kucadhvaja. In the Treta age she
became Sltii,3 the daughter of Janaka, the wife of Eama,
and her counterfeit became the divine DraupadI, Drupada's
daughter, in the Dvapara age. She is called TrihayanI
(" appearing in three ages "), because she existed successively
in every age (yuga). Narada asked Narayana: "How
is it, 0 best of sages, that she had five husbands ?
Solve the doubt of my mind in respect of this, thou solver
of doubts." Narayana replied: " The real Sita obtained
Eama as her husband, O Narada. But her counterfeit,
possessed of beauty and youthfulness, was greatly troubled
in her mind. And having, on the command of Eama
and Agni (?), undergone austerities, she prayed to Qamkara
for a boon. Love-sick and thinking of nothing but
a husband, she prayed again and again, pronouncing five
times the words : ' Give me a husband, give me a husband,
give me a husband, 0 thou three-eyed one, give me a
husband, give me a husband.' And Qiva, the lord of
passionate women, having heard her prayer, granted her
wish, saying: ' Beloved one, thou shalt have five husbands.'
Therefore she became the beloved wife of the Pandavas."

I give the text from Jlbananda Vidyasagara's edition
of the Brahmavaivarta Purana (Calcutta, 1888), with

1 The chaya or counterfeit Sita is no doubt the mdya or Sita mayamayl,
produced by Havana in the Eamayana, vi, 81, 4-5.

2 Ravanakrtacchava-Sltaharanakathanam | EaTanavadhanantaram Puskara-
tlrthe tapac carantyac chaya-Sltaya, Lakjmitvapraptikathanam | punas tasya
Draupadlrapena janmavrttSntakathanam ] See Eajendralala Mitra, "Notices
of Sanskrit MSS.," vol. iii, p. 229.

3 The story of Sita, who was Vedavatl in her former birth, is told in the
Eamayana, vii, 17, and alluded to vi, 60, 10, both passages of later origin. See
Jacobi, "Das Eamayana," pp. 27 seqq., 35.

1 Rasikec,vara is a curious epithet of (Jiva. It would seem far more
appropriate for Krsna, as whose epithet it is quoted in the Petersbourgh
Dictionary, s.v.
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HOTES ON THE MAHABHAEATA. 751

which I have compared the three Bodleian MSS., Wilson
98, fol. I l l (W.) ; Walker 163, fol. 132 (Wa.) ; and Mill
18, fol. 42 (M.). The two first are in Devanagari, the
last in Bengali character. In these MSS. (as well as
in Rajendralala Mitra's MS.) our story occurs in the 12th
chapter, while the edition has it in the 14th.

sa ca tad vacanam crutva pratapya puskare tapah |
divyam 1 trilaksavarsam ca svarga3 laksmir babhuva

'ha || 51 |i'

sa ca kalena tapasa yajnakundasamudbhava [
kamini Pandavanam ca DraupadI Drupadatmaja || 52 ||

krte yuge 3 VedavatI Kucadhvajasuta cubha |
tretayam sa Eamapatnl4 Slteti Janakatmaja || 53 J|

tacchaya DraupadI devi dvapare Drupadatmaja |
trihayaniti sa prokta vidyamana yuge yuge5 || 54 ||

Narada uvaca j |

priyah pafica katham tasya babhOvur munipurpgava 6 |
iti me cittasamdeham bhafija samdehabhafijana || 55 ||

Narayana uvaca || ,

Lagkayam vastavl Slta Eamam samprapa Narada |
rupayauvanasampanna chaya ca bahucintita 11 56 11

Eamagnyor 7 (?) ajfiaya taptva yayace Qamkaram varam |
kamatura pativyagra prarthayantl punah punah || 57 ||

patim dehi patim dehi patim dehi trilocana |
patim dehi patim dehi paficavaram cakara sa 11 58 11

Qivas tatprartbanam8 frutva sasmito rasikecvarah |
priye tava priyah pafica bhavantv iti 9 varam dadau 11 59 11

: divya, W. ; divam, M.; krtva, \Ta.; divyam, Ed.
2 svarge, Ed.
3 kytayuge, Wa.
4 tretayam Eamapatnl ca, Ed.
8 yugatraye, Ed. ; yugaye, M.
6 °gavah, Wa.; °gavah, M.
7 "gnyor or "gryor F W., Wa.; ramagrya vajnaya, M.
6 °nam, Ed.
• bhavamtviti, Wa. ; bhavi?yati, W. ; bhaviteti, M. ; bhavantiti, Ed.
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752 NOTES ON THE MAHABHARATA.

tena sa Pandavanam ca babhuva kaminl priya |
ity evam kathitam sarvam prastavam vastavam emu II 60 II

It is curious that in the two places where the story occurs
in the Mahabharata, the maiden really does not say patim
dehi, nor does she say it five times, but she says " again and
again" (punah punah): patim sarvagimopetam icchami. Yet
the god afterwards says: " Thou hast said five times : patim
dehi." There is no such incongruity in the Purana. It may
also be argued that the story in the Purana is related of a
definite personage, while the Mahabharata only speaks in-
definitely of the " daughter of some Rsi." That Draupadi is
an incarnation of Sita is not surprising in a Purana where all
women, and especially all heroines, are described as emana-
tions of Prakrti.1

I should not, however, venture to say that the Brahma-
vaivarta Purana was the direct source from which the story
in the Mahabharata was derived. But it seems probable
enough that the story was derived from some Pauranic
story similar to that quoted above.

The question " Why had Draupadi five husbands ? " was
evidently a vexed question with the authors of Puranas, and
they tried to justify the polyandric marriage by various
legends, some of which found their way into the Mahabharata.
That they asked the question at all, would seem to prove that
the old Mahabharata, as known to the authors of these
Puranas, simply related the fact of the polyandric marriage
of Draupadi without any of those weak attempts at
justifying it, which we find in our present Mahabharata.

This is also borne out by the way in which Draupadi's
marriage is described in Buddhist and Jaina legends. In the
Kunalajataka (Fausboll, vol. v, p. 426) Draupadi chooses at
her Svayamvara all the five Panda vas at once by throwing the
garland of flowers around their heads, saying, " I choose these
five men." (Kanha te disva paficasu thitesu patibaddhacitta
hutva pancannam pi slsesu malacumbatakani khipitva : amma

1 See H. H. "Wilson, Works, iii, pp. 101-2.
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NOTES ON THE MAHABHARATA. 753

ime panca jane varemiti aha.)1 And in the Jaina legend,
as given by Professor Leumann from the Jnatadharmakatba,
xvi,2 Draupadl's Svayamvara is described as follows :—She
enters the hall and takes a beautiful garland of flowers, where-
upon her companions hold a mirror before her in which she
sees all the assembled princes, whose names and accomplish-
ments are recounted by the maidens. But DraupadI passes
by thousands of noble princes, being already in love with the
Pandavas, throws the wreath of flowers around the necks of
the five Pandavas and tells them that she has chosen them
for her husbands. And the whole assembly is well pleased
with her choice. Professor Leumann 3 considers it as a proof
of high antiquity of the Jaina story, that no attempt is made
in it to explain away the polyandric marriage. Now, I am
not prepared to offer any opinion as to the date of either the
Jaina or the Buddhist story. But however old or modern
they may be, they prove to my mind that popular story-
tellers, whether Buddhists or Jainas, were only acquainted
with the fact that DraupadI was the common wife of the five
Pandavas; they knew nothing about the five Indras who
became the five Pandavas, nor about the maiden who asked
five times for a husband. I do not believe that the Jataka
or the Jaina story contains an older version of Draupadl's
Svayamvara than the original Mahabharata, but I do believe
that they are older than the legends which were invented to
justify the polyandric marriage.

To sum up, we have three different stories intended to
explain the polyandric marriage: (1) the story of Kunti,
who said, " May ye all enjoy it together " ; (2) the story of
the five Indras; (3) the story of the maiden who said five
times, "Give me a husband." Not only is it highly im-
probable that one author should have invented all the three
stories, but for every one of these stories it has been shown

1 I do not know of any parallel to the story told in this Jataka that DraupadI,
though she had fire husbands, had also a love intrigue with a sixth man, who
was a cripple.

2 See Actes du steieme congres international des orientalistes tenu en 1883 a
Leide. Troisieme Partie, section 2 : Aryenne (Leide, 1885), pp. 541-2.

3 l.o., p. 540.
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754 UOTES ON THE MAHABHARATA.

that they are full of inconsistencies and incongruities, and
cannot be the work of one author. Similar stories found
in Puranas make it probable that they were originally
Pauranio stories which crept into our text of the Maha-
bharata. The Buddhist and Jain a legends also tend to
show that the popular ballads knew only the simple fact
of the polyandric marriage.

The conclusion seems inevitable that the original Maha-
bharata related the polyandric marriage as a fact, without
any attempt at explaining it away, and that more especially
the Pancendropilkhyana is a later addition.

It is true, Kumarila knew not only the Pancendro-
pakhyana, but he knew it exactly in the same form as
we have it, with the additional story of the maiden who
prayed five times for a husband.1 But Kumarila wrote in
the eighth century A.D. ! What does that prove for the old
Mahabharata, which, for aught we know, may have existed
in the eighth century B .C. ? I have no doubt that the
Pancendropakhyana is much older than Kumarila. Its
high antiquity seems to be warranted by the Tristubh metre
in which it is composed.2 But it may have existed in some
old Qiva'itic Purana for a long time, before it was inserted
in our Mahabharata. And however old it may be, even in
its present form and place,3 there must have been an older
Mahabharata which did not contain it.

And yet it is this Pancendropakhyana on which
Mr. Dahlmann (pp. 97-8) bases his hypothesis that
the marriage of the five Pandavas with Draupadl, the
embodiment of the goddess Qrl, is nothing but a symbolical
representation of the joint possession of the common property
belonging to the undivided family !

What Th. Q-oldstiicker4 objects against Lassen's allegorical

1 See Btthler, "Contributions," p. 11.
8 Only vv. 1, 5-6, 29, and 44-52 (the story of the maiden praying for

a husband) are Qlokas.
3 That it ia mentioned in the Parvasamgraha, i, 2, 117, is a proof that it is

fairly old. For the Parvasamgraha must be older than the Mahabharata of
our editions. See Holtzmann, "Mahabharata," ii, p. 8.

4 "Literary Remains," ii, 131.
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explanation of the polyandric marriage of DraupadI holds
good against all similar explanations, such as M. Bergaigne's
mythical, and Mr. Dahlmann's symbolical, explanation.
"Either polyandry existed as an institution when this
allegory was made—in that case there is no ground for
considering a polyandric marriage as an improbable event
in the history of the Pandavas themselves—or it as little
existed in their time as in the later history of India. In
that case, however, it would have offended the national sentiment,
and no allegory of this kind could have entered a poet's mind,
or obtained currency." Goldstiicker shares the view held by
H. H. Wilson,1 Professor Max Miiller,2 John Muir,3 and
other scholars, that " epic tradition in the mouth of the
people was too strong to allow this essential and curious
feature in the life of its heroes to be changed." 2

If I have succeeded in proving that the various and
sundry apologies made for the polyandric marriage are not
the work of one man, certainly not of the original poet,
nothing remains but to see in this story, as Th. Goldstiicker
says, " a real piece of history," that is to say, a historical
proof of the existence of polyandry as a local or tribal
custom in ancient times. And we have other historical
evidence proving that polyandry existed, as it exists now,
in India, not, indeed, as a general legal institution, but
as a local or tribal custom. Apastamba (Dharmasutra,
ii, 27, 3 : kulaya hi stri pradlyata ity upadicanti, " they
teach that a woman is given to the family ") may or may
not refer to polyandry or ' phratriogamy,'4 but there can
be no doubt about Brhaspati, xxvii, 20 (" Sacred Books of
the East," vol. xxxiii, p. 389), where "the delivery of
a marriageable damsel to a family" is mentioned as a for-
bidden practice " found in other countries." 5 As a matter
of fact, polyandry existed or exists both in the North and in

1 "Works, iii, 340.
2 "Ancient Sanskrit Literature," p. 47.
3 Indian Antiquary, 1877, pp. 260-2.
4 E. W. Hopkins, " position of the Ruling Caste in Ancient India," p. 354.
5 See Jolly, " Tagore Law Lectures," 1883, p. 155; the same, " Eecht und

Sitte," Buhler's ' Grundriss,' ii, 8, 47.
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756 NOTES ON THE MAHABHARATA.

the South, of India. " I t is still practised among some.,
hill-tribes in the Himalaya range near Simla, and in
other barren mountainous regions, such as Bhotan, where
a large population could not be supported."1 It is found
among the Todas, among the Kurgs of Mysore, among
the Nairs of Malabar, among the Miris, Dophlas, Butias,
Sissee Abors, Khasias, and Santals. " It prevails in the Siwalik
mountains, Sirmore, Ladakh, the Jounsar and Bawar hill
districts attached to the Doon, Kunawar, Kotegarh, and
especially in Tibet." 2

Among the Kulus in the Himalaya mountains parents sell
a daughter to several brothers, and Nair women may
marry as many as twelve husbands.3 It prevailed in Ceylon
until the most recent times.4 Mr. Dahlmann says that the
custom is 'un-Aryan' (p. 96). But who can tell, whether
the Pandavas were Aryans or non-Aryans ? Besides, what
right have we to describe everything we do not like as
' un-Aryan' ? Mr. John Muir has shown what strange
customs were practised—according to the testimony of the
Mahabharata itself—among some of the tribes in Panjab.5

The state of sexual morality described in the passages
quoted by Mr. Muir, is about the same as that described
by Dr. C. R. Stulpnagel in his article on " Polyandry in
the Himalayas."6 The people concerned do not live out-
side of all Brahminical influence, as may be gathered from
the following case cited by Dr. Stulpnagel7:—"In Pomelai,
near Kotgadh, there are two brothers, the elder of
whom, Jhar, got properly married to his wife. Being
of the Kanait caste, the ceremony was performed in the
usual manner by a Brahman. But, as these two brothers

1 See Monier-Williams, " Indian Epic Poetry," p. 99, note.
2 See E. Westermarck, "History of Human Marriage," pp. 452-3.
3 Westermarck, I.e., pp. 116-7.
4 Westermarck, I.e., p. 452; J". Jolly, " Reeht und Sitte," Biihler's

' Grundriss,' ii, 8, 44.
5 See his excellent article "On the question whether Polyandry ever existed in

Northern Hindustan," in the Indian Antiquary, 1877, pp. 315-7.
6 Indian Antiquary, 1878, pp. 132-5. See also a note by Mr. C. S.

Kirkpatrick, ibid., p. 86.
' I.e., p. 135.
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had a house and fields in common, it was privately
arranged that the woman should also be the wife of
the younger." Professor Jolly has lately pointed out that
in Kumaon ' group-marriage,' in the form of several
brothers having one common wife, like the Pandavas, occurs
among Brahmanas and Rajputs, as well as among Qudras.
And he rightly says that it cannot be proved that in ancient
times it was restricted to 'un-Aryan' tribes, though we
must admit that the Brahmanas were opposed to the custom.1

Also, outside India, traces of polyandry are found not
only among ' barbarians.' Strabo mentions polyandry as
occurring in Media, and in Arabia Felix. Caesar found
polyandry among the ancient Britons; and it also existed
among the Picts. And it is quite possible that the Scan-
dinavian myth, according to which the goddess Frigg,
during the absence of her husband Odin, was married to
his brothers Vili and Ye, alludes to a similar custom.2

On the other hand, it has been shown by Dr. Westermarck,3

that both in India and in other countries polyandry was
restricted to certain families, and nowhere prevailed as
a general custom. A very characteristic example is quoted
by Dr. Stulpnagel, who says: " Though common enough in
Kunawar at the present day, it exists side by side with
polygamy and monogamy. In one house there may be
three brothers with one wife; in the next, three brothers
with four wives, all alike in common; in the next there
may be a man with three wives all to himself; in the next
a man with only one wife." In the Mahabharata, also,
we have to deal with a custom strictly limited to a certain
family. Tudhisthira, when pleading in favour of the
polyandric marriage, distinctly refers to an ancient family
custom (purvesam anupurvyena yatam vartmanuyamahe,

' Jolly, "Recht und Sitte," I.e., p. 48. See also Jacobi, Gotting. Gel. Anz.
1896, i, pp. 71-2.

3 "Westermarck, I.e., pp. 454-5.
3 I.e., p. 455 seqq.
4 Indian Antiquary, 1878, p. 135. Westermarck, I.e., p. 456. In the

Mahabharata, Arjuna, although living in polyandry, also marries Citrarjgada
(i, 217) and Subhadra (i, 221 seqq.).
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i, 195, 29). If there could be any doubt as to the historical
character of the ' group-marriage' of the five Pandavas, it
would be removed by the story of the agreement made
between the brothers, that if one of the brothers were sitting
with DraupadI, none of the others should be allowed to enter
the chamber, and that he who offended against this rule
should be banished to the woods for twelve years.1 This
is quite parallel to the agreements made in modern times
between brothers married in this fashion. Thus, among
the Kulus, in the Himalayan mountains, when brothers are
married to one wife, " she belongs during the first month
to the eldest brother; during the second, to the next eldest;
and so on." Or, with regard to the Nairs, Mr. Hamilton
states that "all the husbands agree very well, for they
cohabit with her in their turn, according to their priority
of marriage, ten days, more or less, according as they
can fix a term among themselves."2 That polyandry is
a survival of primitive promiscuity, is no longer maintained
by students of anthropology. The custom, wherever it
occurs, finds a far more natural explanation either in
poverty, or in the scarcity of women, or in the joint-family
system.3 The last - mentioned offers itself as the most
natural explanation in the case of the polyandry of the five
Pandavas.

We see, then, that from every point of view the story of
DraupadI and the five Pandavas has to be regarded as an
ancient tradition illustrating an actual state of society, and
in that sense as a " real piece of history," and certainly not
(as Mr. Dahlmann thinks) as the invention of some teacher
of law who wanted to illustrate his legal theories by a
fanciful symbolical marriage of five men, who are really
one Indra, with one woman, who is really the goddess Qrl.

1 Mahabh., i, 208, 18 seqq.; 212-3.
2 See Westermarck, I.e., pp. 116-7.
s A missionary report, quoted by Dr. Stulpnagel (I.e., p. 134), says that the

cause of polyandry in Kunawar is ' ' not poverty, but a desire to keep the common
patrimony from being distributed among a number of brothers. The result is,
that the whole family is enabled to live in comparative comfort."
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Everybody, I believe, will agree with Professor Jacobi,
when he says x that " the Mahabharata could never have
become the national epos of India, if it had been merely
an illustration of the Dharmacastra with all its legal
antiquities."

1 Gotting. Gel. Anz. 1896, i, p. 71.

[To be continued.']
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